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Newly Identified Khotanese Fragments in the “Bodhisattva Compendium” 
and Their Chinese, Pali and Sanskrit Parallels* 


FAN Jingjing 


In 2002, Professor Prods Oktor Skjzrve published a complete catalogue of Khotanese 
manuscripts from Xinjiang in the British library and identified many texts. A few years later, 
Professor Yoshida Yutaka reported his new identifications of four manuscripts in this 
catelogue. Then in 2012, Dr. Huaiyu Chen announced his discovery of three more fragments. 
Thanks to their research, our knowledge about Khotanese Buddhist scriptures in the British 
library has been greatly enhanced.' But still, a number of fragments are left unidentified, 
among which are a group of fragments under the heading of “Bodhisattva Compendium”. 
This paper identifies two fragments in this compendium, including IOL Khot 154/4 (H. 142 
NS 46) combined with IOL Khot 19/4 (Kha. i. 133. 3)’ and IOL Khot 153/4 (No. vii 150/1, 
H. 150. vii. 1)’. The main part of the combined fragment of IOL Khot 154/4 with 19/4 
corresponds to two passages in the Benshijing (*Itivrttaka) AS 24-4, and also has parallels in 
the Pali /tivuttaka and Anguttara-Nikaya. The second fragment IOL Khot 153/4 is a 
miscellany of passages adapted from verses of the Bodhisambharasastra kept in the Chinese 
translation Puti ziliang lun #44 Pe iii and passages from the Bodhisattvabhimi, of which 
two Chinese translations Pusa dichijing * WESHES RE and Yujiashi dilun FR(M Fill Hi iif? exist. 
Hopefully this paper will shed new light on the transformation of a text from a certain school 
of Nikaya Buddhism into a Mahayana scripture in Central Asia and help better understand the 
so called “Bodhisattva compendium”. 

In 1903, Hoernle received a consignment he numbered H. 142. Although it was claimed 
to have been discovered somewhere in the Takla Makan Desert, Hoernle assumed that most 
manuscripts were probably from Khadaliq, digged out by a certain Mullah Khwajah before 


* This research is supported by the National Social Science Fund of China (Grant number 12&ZD179). An 
earlier version of the first part was presented at the conference of “From Khotan to Dunhuang — Case Studies of 
History and Art along the Silk Road” held in Budapest from June 13 to 14, 2017. I would like to extend my 
gratitude to Prof. Duan Qing, Prof. Rong Xinjiang, Prof. Seishi Karashima and Prof. Noriyuki Kudo for their 
valuable comments and advice. 

"Apart from the manuscripts kept in the British library, many more Khotanese fragments have been 
discovered and researched in China these years. And we also witness the publication of several important works, 
such as Xinjiang Manuscripts Preserved in the National Library of China: Khotanese Remains, Part I 
(Shanghai: Zhongxi Book Company, 2015) and A Scroll of the Khotanese Rasmivimalavisuddhaprabha Nama 
Dharani (forthcoming in 2018), both by Prof. Duan Qing. 

*  Skjaerve 2002: 344. 

*  Skjeerve 2002: 342-343. 
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Stein’s visit there during his second expedition.* Then in June 1907 he received another 
consignment 150, Packet vii of which probably came from Khotan.’ From 1906 onwards, 
Hoernle loaned out parts of his collection to collaborators in Europe to facilitate further 
study.° In 1908, Leumann published a thorough survey of manuscripts from the Hoernle 
collection in his hand. Based on the paper, writing, line spacing and stereotypical beginning 
of the sections, he proposed the possibility that a group of fragments, including H. 142 NS 
46, were remnants of one and the same manuscript which dealt with Bodhisattva. Further- 
more, Leumann pointed out that the numbers 424 and 425 could be read on the two smallest 
pieces of this group; and consequently he assumed that the fragments in this group would 
possibly be the pages 420-430 of the presumed manuscript. He also supposed that two more 
fragments H apr. (H. 150. vii. 1) and H sil. might have belonged to a manuscript illustrating 
Buddhist dogmatics since they talked about four apramdnas and Silaparamita.’ In 1920, these 
fragments, including H. 142 NS 46 and H apr., were published with transcriptions and 
German translations, under the heading “vom Bodhisattva handelnden Prosa-Kompendium”. 
Leumann did assign the numbers from 419 to 426 and then 430 respectively to the fragments, 
so the signature H. 142 NS 46 became G [424].* However, when I check the photographs of 
the two fragments supposed to have numbers on them on the website of IDP, I could not find 
the numbers 424 or 425. Then in 1963, Harold W. Bailey re-edited these fragments in his 
Indo-Scythian Studies: Khotanese Texts V. 

Since then, “Bodhisattva Compendium” has continued to attract the attention of scholars. 
On the one hand, Maggi points out that “the superimposition of Late Khotanese forms upon 
the original Old Khotanese text by means of additional vowel marks and interlinear additions 
of aksaras” is a special and intriguing linguistic feature.’ On the other hand, this compendium 
as a whole illustrates different aspects of the practice of a bodhisattva, a very important topic 
in Mahayana Buddhism. Martini claims that together with the Zambasta, “it is the only other 
extant Old Khotanese original composition” and that the identification of its sources is crucial 
to “date and locate early Khotanese Buddhism within the broader context of the textual and 
religious history of the Mahayana movement”.'? Gradually, other unidentified texts dealing 
with the duties of Bodhisattvas are also assigned to this category.'' Perhaps due to the 
hybridity of these texts, the location of parallels becomes difficult and complicated. In this 
paper, I will single out two fragments and make a preliminary investigation, trying to locate 
their parallels in Chinese, Pali and Sanskrit. 


The Khotanese fragment IOL Khot 153/4 combined with IOL Khot 19/4 
As discussed above, the original number of IOL Khot 154/4, H. 142 NS 46, indicates that it 
used to belong to the Hoernle collection, probably obtained from Khadaliq. After several 
decades since its first publication, Skjerve affliated this fragment with IOL Khot 19/4, the 


* — Hoernle 1916: 2, 85. 

> Skjaerve 2002: xlii. 

° Sims -Williams 2009: 3. 

7 Leumann 1908: 93-94. 

& — Leumann 1920: 116-150. 

* Maggi 2009: 404. 

'0. Martini 2013: 28-29, note 42. 

The whole list can be seen on page 607 in Skjzrvo’s catalogue. 
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original number of which was Kha. 1. 133. 3, published by Bailey in KT V. The signature 
Kha. i. indicates that it was found at the ruined shrine Khadaliq i on Aurel Stein’s second 
expedition. Skjzrve published a revised version of this combined text in his catalogue, which 
is very helpful to locate its parallel. In the following, Skjzrvo’s transliteration will be cited 
first and then my English translation. 


rl [x x] saddharma paderaiia || tta [patcu va ba]lystifavilysai tta ays|d[a...... ] 

2 cirau padajsinda u datimgyu rrti[n]d[etu ya]ntnda tta kama dva Ssau cu bissa 7u[...... ] 
3 datu sajate trate duva. || tta patcu va / balystiaviysai tta aysda tce[ra ...... ] 

4 [x] m[e]ri u pira ttai perra ke - ste se / mara-pyatara ma padanda khi[standa ...... ] 

5 [] s-a tta [du]va $i pura - s[S]au su / tu vate mataro dirysda u Ssau [sutu vata ...... ] 
O+lerrast haJrbissu haura ni se pura tta pu [- ...... ] 

TD ligesees -]iré nyatu yana ssaddo vira [...... ] 


vi [...... tta pajtcu v[a balystfiaviysai tta aysda tcera...] 

2. leashes ] mara ysamassamdya duva vas[va ...... ] 

eal erie hajrbassa uysnaura arsta hambriA [- ...... ] 

4 [x x] cu tt[a]t[e] duva vasvata hira ci / ysamassamdau dijsare. ksarmé [...... ] 

5 [x] 0 hvaraka”’ o pisai 0 - pisa / sama nyapate. tta ttina ni [...... ] 

6 vasa. tta ttye hiré kidéna balystifia / viiysai ttate duva hira vasva [...... ] 

7 sujafia. ku ne ysamassamdai x [x ya]da hamate 4 tta patcu va [balystifavilysai tta aysda tcera 
settee ] 

8 [x -]otta u hamarrastu ¢ti pa[- x x x] hamata x -1[...... ] 


rl ... good dharma should be maintained. || Thus [next] a bodhisattva [should notice that...... ] 
2 They light a lamp and make dharma light. So which two? The first which all [...... ] 

3 He learns dharma. These two. || Thus next / a bodhisattva should notice that [...... ] 

4 He should regard his mother and father like that: mother and father rear and feed me. 

5 These two. This son on one shoulder / carries his mother and on one [shoulder ...... ] 

od eerie alll offerings not this son them [...... ] 


vi [...... Thus ne]xt a [bodhisattva should notice that ...... ] 


92a ieee ] here in this world two pu[re ...... ] 

3. [swine alll living beings get mixed up. [...... ] 

A ities ee these two pure things when / they hold the world. Shame [...... ] 

Deedes or sister or teacher or quasi teacher / is made known. Thus by this not [...... ] 

6252s. Thus by reason of this a bodhisattva’s these two pure things [...... ] 

7 should be purified. Where not for the world ...... is to d[o...... ] 4. Thus next [a bodhisattva 
should notice that ...... ] 

Beaks and always ... when...... IS ...... 


'*  Skjervo’s transliteration here is “hvaraka”, perhaps it is a typo. According to the photograph on the website 


of IDP and Bailey’s transliteration, it should be “hvaraka”’. 
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Judging from the stereotypical sentence constructions, this fragment consists of 5 sections, 
and accordingly 5 topics are announced. Every section begins with “tta patcu va 
balysiifaviysai tta aysda tceré (Thus next a bodhisattva should notice that)”, introducing a 
new topic. The first line on the recto side closes a topic of a preceding section, and then 
moves on to a new one. According to Leumann, IOL Khot 154/4 (G[424]) follows immedi- 
ately IOL Khot 149/1 (G[423]). Unfortunately, due to the poor condition of the ending part of 
IOL Khot 149/1, the content of this topic can hardly be known. As for the next topic, the 
presentation is rather brief, just covering about two lines (r1—3). Except for the stereotypical 
constructions -- including the beginning of the topic, the question “tta kama dva $sau (which 
two? the first)”, and the closing repetition “ttate duva (these two)” — only three phrases are 
left. This situation makes the identification of this section also difficult. 

In contrast, the third section about parents’ loving-kindness towards children and 
children’s filial piety in return covers at least five lines (r3—7), while the fourth section about 
two pure things which keep the world in order and free from chaos (or promiscuity) falls into 
seven lines (v1—7). The details can be very helpful for the identification. It seems that these 
two sections correspond with two passages in the Benshijing AV 544 (T. 17, no. 765), and the 
Pali parallels can also be found in the /tivuttaka and Anguttara-Nikaya. 


Parallel of Section 3 in the Benshijing AK (682c9f.): 

eo te Al | Te RPO, ERR. BAe ? ATA SR. BE. BER AIR ta Q, 
JIE, RTS, PRK, Tae Se, META, PEAR RHRIA. AT 
DEI 2 SCR, UR, Ara aE4E, RAD FLM, PebURea RK, HMR 
KE, BONttlelyr Ask, ban ASS, PARE, Mh. AAS, BOA 
TERT IE, EY TT ? BOCA, TE. MaMa, JLo Bd, pe, aA, 
belt, 434635He (“A bhiksu should know that there are two kinds of individuals whose loving- 
kindness is difficult to repay. Which two? They are father and mother. If a son should carry his 
father on one shoulder, and carry his mother on another during his whole life, and supplies all 
kinds of things such as clothing, food, medicine and other necessities, he could not repay his 
parents enough. Why? A child is deeply indebted to his father and mother. They give birth to the 
child; nurture him with compassion; bathe, rub and look after him; bring him up; provide him all 
kinds of necessities; teach him all rituals in the world; always wish for his happiness instead of 
suffering; accompany him all the time like his shadow. How can a child repay his parents since 
they show so much affection to him? If his parents have no faith in the Buddha, the dharma and 
the sangha, the son should persuade and urge them by all means, making them have faith.’””)'’ 


Parallel of Section 3 in the Anguttara-Nikaya (AN I 61, 29-62, 11): 

Dvinnaham bhikkhave na suppatikaram vadami. Katamesam dvinnam? Matuc ca pituc ca. Ekena 
bhikkhave amsena_mdataram_parihareyya ekena_amsena pitaram parihareyya vassasatayuko 
vassasatajivi. So ca tesam ucchadana-parimaddana-nahapana-sambahanena <patijaggeyya*> te 
pi tatth’ eva muttakarisam cajeyyum na tv eva bhikkhave matapitunnam katam va hoti patikatam 
va. Imissa ca bhikkhave mahapathaviya pahita-sattaratandya matdpitaro issaradhipacce rajje 
patitthapeyya na tv eva bhikkhave matapitunnam katam va hoti patikatam va. Tam kissa hetu? 
Bahukara bhikkhave matapitaro puttanam apadaka posaka imassa lokassa dassetaro. Yo ca kho 


' The stock phrase “a son carries his mother on one shoulder and his father on another” has many similar 


expressions scattered in a number of Buddhist scriptures, such as the Vinayavastu, the Karmavibhanga, the 
Saddharmapundarika, the Divyavadana, the Avadanasataka, etc. Prof. Noriyuki Kudo kindly reminds me of 
two articles by Prof. Jonathan Silk (2007 & 2008), which discuss its variant forms. 
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bhikkhave matapitaro assaddhe saddhad-sampaddya_samdadapeti ... (English translation by 
Bhikkhu Bodhi: “Bhikkhus, there are two persons that cannot easily be repaid. What two? One’s 
mother and father. Even if one should carry about one’s mother on one shoulder and one’s father 
on the other, and [while doing so] should have a life span of a hundred years, live for a hundred 
years; and if one should attend to them by anointing them with balms, by massaging, bathing, and 
rubbing their limbs, and they even void their urine and excrement there, one still would not have 
done enough for one’s parents, nor would one have repaid them. Even if one were to establish 
one’s parents as the supreme lords and rulers over this great earth abounding in the seven 
treasures, one still would not have done enough for one’s parents, nor would one have repaid 
them. For what reason? Parents are of great help to their children; they bring them up, feed them, 
and show them the world. But, bhikkhus, if, when one’s parents lack faith, one encourages, 
settles, and establishes them in faith; ...”) '* 


Parallel of Section 4 in the Benshijing AK (680a29F.): 

ey ta A | SAE, BERETTA, Ay ? GB, A AA, Te 
AT BCE, PEMA, RO. FUSE, ANCA, SLO, Wik, aH, BL, EE 
Hii, POSS, HA ae, TEA Terma bcHE, JEAIAEAE, Rote, Te, SAIL 
BEL SUS. Whe, CR, BLA. ER, OES, eC EMIS BOR Zo tal Oat 
MU re — Pa nc JB — PES 2 EE, MEME (“A bhiksu should know that there 
are generally two kinds of white and pure good dharmas’’ which could protect the world. Which 
two? They are shame and fear of wrongdoing. If these two white and pure good dharmas do not 
exist, the living beings in the world will get mixed up. Just like cows, goats, chickens, pigs and 
dogs, people will not be able to recognize father or mother, brother or sister, or rule, or preceptor, 
or teacher, or quasi-teacher, and so on. Because of these two white and pure good dharmas, all 
living beings in the world will not get mixed up. Unlike cows, goats, chickens, pigs and dogs, 
they are able to recognize father and mother, brother and sister, and rule, and preceptor, and 
teacher, and quasi-teacher, and so on. Therefore you should learn how to achieve these two best 
kinds of white and pure dharmas. You bhiksus should learn in this way.”’) 


Parallel of Section 4 in the /tivuttaka (Iti 36, 5-13) and the Anguttara-Nikaya (AN I 51, 19-28): 

Dve ’me bhikkhave sukka dhamma lokam pdlenti. Katame dve? Hiri ca ottappan ca. Ime ce (AN. 
kho) bhikkhave dve sukka dhamma lokam na pdaleyyum, na-y-idha panndyetha mata ti va 
matuccha ti va matulani ti va acariyabhariya ti va_gariinam dara ti va, sambhedam_loko 
agamissa (AN. dgamissati) yatha ajelaka (AN. ajelaka) kukkutastikara sonasingala (AN. 
sonasigala). Yasma ca kho bhikkhave ime _dve_sukka dhammda lokam pdlenti, tasma pannayati 
mata ti va mdtucchd ti va matulani ti va dcariyabhariyd ti va gariinam dard ti vd ti.'° (English 


14. 


Bodhi 2012: 153. The Chinese translation of this passage in the Anguttara-Nikaya can be found in the 
Zengyi ahanjing Hb BKK (T. 2, no. 125, 60lallf.): PARR, The aalbe : MO AVEO RA, B 
Ws — ? ArH SCAH, AIR AAU SAIL, DARREL, APB, KR PRL AR eREA 
A janieas®, BUA LBS PRES, PERERA, Homa, SCRE, ZA, BIRR, BAK 
EH, ALAA, DOT RE, AUER, cecil ie, GeReSC Rt, AP ETSEII, RIFE. Ae, aiff 
thee ! BV ReE. 

'’ Here dharma corresponds to the Chinese word 4, the Sanskrit original of which should be dharma. The 
Khotanese text has “hira” in this place, which might also be traced back to the Sanskrit dharma. Skjzrve (2012: 
128, first print in 1993) points out an interesting phenomenon in the Khotanese translation. When dharma 
means law in the context, the Khotanese translator would choose “data” to render it. But when dharma means 
“element”, then the Khotanese term “hara” would be chosen for the translation. 

'° The same passage appears in both the Jtivuttaka and the Anguttara-Nikdya, while the Chinese translations 
of this passage appear also in the Zengyi ahanjing and the Za ahanjing C&f bel & AK, T. 2, no. 99). The first 
translation is as follows (587b7f.): A— Wik IKI, Bile OAT, ABE. aati | ARR 
HE, THA a, ARK, A, A, AE. lik, BR A), PERE, SEL Ja, LO 
Nie 2A, DAT ae Se TEL, SCRE, SLB, Ze. BER, AD, IDR EONTS 
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translation by John Ireland: “Bhikkhus, these two bright principles protect the world. What are the 
two? Shame and fear of wrongdoing. If, bhikkhus, these two bright principles did not protect the 
world, there would not be discerned respect for mother or maternal aunt or maternal uncle’s wife 
or a teacher’s wife or the wives of other honored persons, and the world would have fallen into 
promiscuity, as with goats, sheep, chickens, pigs, dogs, and jackals. But as these two bright 
principles protect the world, there is discerned respect for mother ... and the wives of other 
honored persons.”"”) 


Then the fifth section is very defective. Only two words are preserved apart from the 
stereotypical beginning, hardly allow identification of this section. 

The chief translator of the Benshijing AS 3+ is Xuanzang K 48, while the monks 
Jingmai ‘fj 38§ and Shenfang ##! 47 help writing his translation down during the process. 
According to the Kaiyuan shijiao lu bA7uRE BURR (T. 55, no. 2154), the translation job began 
on September 10th in the first year of the Yonghui 7K # period (650 CE) at the Daci’en 
temple (XK #% 4 5%) and was finished on November 8th, taking about two months. Un- 
fortunately, the Sanskrit original text is perhaps lost. We only have the Pali /tivuttaka at 
disposal, a collection of 112 short discourses included in the Khuddaka-Nikaya. From the title 
“Benshijing AS #4”, we could infer that the Sanskrit original might have been “Itivrttaka 
(thus happened)”, but von Hiniiber regards it to be a false Sanskritisation or Hyper- 
Sanskritism of “itivuttaka”. The Jtivuttaka gets its name from the stereotypical beginning 
sentence of each discourse “vuttam hetam bhagavata vuttam arahata ti me sutam (I heard that 
this was said by the Buddha, said by the arhat)”. So the correct Sanskritisation should be 
“ityuktaka (thus said)’.'* These sayings are arranged according to the number of items talked 
about, from one to four in Pali and from one to three in Xuanzang’s translation. To be 
specific, the paragraphs in our combined fragment belong to the groups of two —}4iim. 

Compared to their Chinese and Pali parallels, perhaps we could say that the Khotanese 
Section 3 and Section 4 bear a closer resemblance to the Chinese versions, despite of 
differences in some details and the order of paragraphs and sentences. Or the recto side 
marked by Skjzrvo might be the verso side and vice versa, since the Chinese parallel of 
Section 3 at present follows that of Section 4 in the Benshijing A. Sti, not immediately but 
with some paragraphs in between. Nevertheless, due to the fragmentary condition of the 
manuscript, it is hard to tell. In content, the Khotanese and Chinese texts have much in 
common. Although the beginning sentence in Chinese “a bhiksu should know that” is 
changed into “a bodhisattva should notice that” in Khotanese, it still means admonition and 
serves as a transition to a new topic, helping organizing the text. This recurring sentence is 
anyhow absent in the Pali version. We may further guess that the change from “bhiksu” to 
“bodhisattva” actually reflects a process of adaptation of Buddhist scriptures and a tendency 
of transmission from a certain school of Nikaya Buddhism to Mahayana. And this trans- 
mission might have taken place in ancient Khotan, or some other places in Central Asia such 
as Kashmir and then brought to Khotan. In section 4, we encounter several words denoting 


tei], eK, lta! BAA AM. We, Mle ! Bees. And the second translation is 
(340c23f.): @ iE, ABRETETA, (Ay ? AAT, DE Be TET et — area, TET IN SA 2. 
Bh Slab. wh, Ze. RL, AIR PZ, BL, Aah, DA SAS, Pras, BE, ze 
HCTHLIAIAIS ACRE, JoFRAIIS PE AP, BNL, See 

7 Treland 1997: 138. 

'8 von Hintiber 1994: 133-134. 
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different people: “o hvaraka o pisai o - pisa / sama” (line v5). Bailey’s translation is “or 
colourers or painter or (pupils?) of painters”'’. With the help of the Chinese parallels, the 
correct translation should probably be “or sister, or teacher, or quasi-teacher”. And again, 
here we have a different expression in Pali “matulani ti va acariyabhariya ti va garinam dara 
ti va”, which means “maternal uncle’s wife or a teacher’s wife or the wives of other honored 
persons”. The Pali version lists only female elders who deserve respect, while the Khotanese 
text and all Chinese parallels also mention respectable male elders. 


The Khotanese fragment IOL Khot 153/4 
The original number of IOL Khot 153/4 is No. vii by Hoernle and H apr. by Leumann. The 
former indicates that it was Fragment 1 in Packet 7, Consignment 150 of Hoernle’s 
collection; while the latter denotes its content, which was four apramdnas. Skjervo’s trans- 
literation and my English translation are as follows. 


rl pareJhafiu tcamna gyastva tsinda. u cu rru vatcu tti ci ro ju ye tcaramu ha sai pufiau gegistu 
yinda tt,a™nvi va 

2 / mari mi-sysamth,iya Ssir*atataé himate. u ce vatco tti uysnaura ce vate ju balysiifiaviiysai 

3 / ni sti. tta tta viti vatcu maitra karuna muditta tcera u kari hade uysnaura v'ate u,.viksa ni tce 

4 [ra] uysnaura vate ttramu hissidaustinau aysmiti yande khu piru ssau ysatu ssirataranu pura va 

5 [te] vate odi astai mijsaya buru panu uysnaura v'dte mulsdu upevate. u cu balysanu bau 

6 [dhisatvanu] buljse ssirete sahani Sir‘ateté byata yande u aysmt ha vasijate sai vatcu muditta 
siravata hamgge’. 

7 / UpeVikga khvai va sa”* himate ku ni vatcu uysnaura vate u,.viksa tcera Sta. ttina ku satvau 
u,-Viksate tta cu rru ba 

8 / va hade u,.vikse tceri cu natu susumudu sva’ j‘t’ datu balysa x ne butte u nai ha bvamata 
hautt'o 


vl /se ttuto aysu ne bu‘ve ttutu balysa bu'vare. avasé sa mama h[o]va himate kvi va aysu busta hi 
2 [me ... balystiJiaviiysai pada u,.viksa ar"andissamata hamgge’. tta patcu va balysiifiavilysai sa 
UpeViksa kvi hava buljsa sta 

3 [va aramdi]sate. tta patcul sa u,.viksa hamgge’. u ku vatcu ttu butte pe ttattika ju uysnauranu 
Siru yuda yan,4ma ne suka ga 

4 / je ne nyaskye u ne dukhi. tta patcu sa”* balystifavilysai aram"’"disamata u,.viksa hamgge’. tta 
patcu va 

5 / uysnauranu Sir‘atete yanama kide duskara. tta kama drrai padya cu ttanu uysnauranu hamjs'a 

6 [sde ysam]tha kuSalamiila hatadaramjs,aya ni Inda sa kide (du)skaru ka ye tt,anu Siru yudu inda. 
ttina cu ata 

7 uysnaujranu se’ pada. kye vatcd anyattirthya o va pada afiattirthiya vata o™ nu vatcu ttirthanu 
duista. tta 

8 /x S$siru guy,du giyndi tta sa vatcu sa’ta* balystifaviysai kide duskara :|| :]| 


rl ... should be restrained. By means of this they go to the gods. And what also next, and then 
when someone ultimately even helps with merits, of these he 
2 ... will obtain goodness in this birth. And next those living beings towards whom a 


Bailey did not join fragment Kha. i. 133 to fragment H. 142 NS 46, so he thought the last word could 
be“pisa<nu>.” Dictionary of Khotan Saka, 241, 506. 
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bodhisattva... 

3... is. Thus next towards them kindness, compassion, joy should be practiced. However, 
renunciation towards the living beings should not be practiced by him at all. 

4 ... towards the living being he practices the kind mind, just as a father towards his only born 
good son. 

5 ... as far as the marrow of the bone, towards every being he produces compassion. 

6 When he well remembers the qualities, goodness and virtues of buddhas and bodhisattvas, and 
purifies his mind, then this is his joy and total content. 

7 ... aS his renunciation exists, then where should this renunciation towards the living beings not 
be practiced? Because where he renunciates the living beings, thus then... 

8 ... however, renunciation should be practiced. When he does not understand the profound and 
subtle preaching and dharma of the Buddhas, and has not the ability to know. 


vl ... that I do not know this, the Buddhas know this. Undoubtedly I will have the ability, on the 
basis of which I will become awakened. 

2 ... bodhisattva’s first renunciation and total indifference. Thus next for a bodhisattva this is 
renunciation when benefit, fame and praise are not considered by him. 

3 Thus then this is his total renunciation. And then when he considers that here for the living 
beings I would do good things, not alone... 

4 ... no abuse and no suffering. Thus then this is a bodhisattva’s indifference and total 
renunciation. Thus next... 

5... very difficult for us to do good for the living beings. So which three kinds? When for those 
living beings he intends... 

6 ...1n a former birth good roots do not exist. It is very difficult for anyone to do good for them. 
Because when very... 

7 ... for the living beings this is the first. Next those heretics, or those who used to be heretics at 
first, or those who have heretical beliefs. Thus... 

8 ... for them to do good. Thus then this is the second very difficult thing for a bodhisattva. 


Based on the content, this fragment could be divided into two parts. The first part talks about 
four apramanas, followed by the second part about three kinds of difficulties in a bodhi- 
sattva’s doing good for the living beings. These two parts seem to be only loosely connected 
with each other. Therefore I would like to suggest that the fragment IOL Khot 153/4 might be 
a miscellany of passages from different texts. 

Due to the fragmentary condition of the beginning two lines, I am not sure whether lines 
rl to 2 belong to a preceding part or they are the introducing lines of the present apramdna 
part. Then line 3 is a summary of the first part: a bodhisattva should practice kindness, 
compassion and joy, but not renunciation towards the living beings. After this general 
statement, four apramdnas are illustrated in detail respectively. And these discourses 
correspond closely with the verses in the Puti ziliang lun *74e@ Pai (T. 32, no. 1660). 


Parallel of the discourse about maitra and karuna (525c26f.): 

Aakers, Asie, MISS —F, 2X Alla] —) (“His compassion reaches as far as the 
marrow of the bone, and he is the refuge of the living beings, just as a father towards his only son. 
His kindness extends to every being.”’) 


Although we do not have the Sanskrit original of the Bodhisambharasastra, which might be 
lost, there is a similar expression in the Mahdayanasiitralamkara. \t reads “bodhisatvasya 
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satvesu_prema_majjagatam_mahat / yathaiputrake tasmat sada hitakaram matam // 
Msa. 13.20//? (“A bodhisattva has great love penetrating into the marrow of the bone 


towards the living beings, just as towards his only son. Therefore their welfare is always in 
his mind.”)”! 


Parallel of the discourse about mudita (526a13f.): 
Hee, Ra, BETS, Ue Ay KS (“If when he remembers buddhas’ 
virtues and listens to buddhas’ miracles, he rejoices and purifies his mind, then it is named great 


joy.”) 


As for upeksa, the situation is a little bit complicated. Under some circumstances, 
renunciation should not be practiced, while under others it should be. In the first place, a 
bodhisattva should never renounce the living beings (526b11f.): ©: WER MAZE, AWE FTE BE, 
fi be Fir dé, —U] IRM SZ (“Towards the living beings, a bodhisattva should never practice 
renunciation. Instead he should always protect and teach them according to their ability and 


disposition.”) Then in the Chinese translation six types of living beings are enumerated, 
accordingly a bodhisattva should lead them to Mahayana, Sravakayana, Pratyekabuddhayana, 
or assign meritorious tasks to them, or attract them through worldly benefits, or at least have 
kindness and compassion towards them.” In the corresponding place, the Khotanese 
fragment probably mentions two kinds of people. The first does not have the ability to 
understand dharma, while the second believes that he will become awakened in the future. 
The parallel of the description of the first kind of people might be “DAG¥Y Tie, MEKAEL 
(526c7, due to his limited ability, he could not be converted into Mahayana)’. In the second 
place, renunciation should be practiced when it comes to worldly advantages (527b5f.): #4 
Wee, VU A, Se Lo sete, I A Abt (“As for benefit, fame, praise and pleasure, 
he is not attached to these four. Besides, he is not bothered in their opposites either. This is 
named renunciation.”’) 

The second part of the fragment IOL Khot 153/4 starts a new topic. Three kinds of 
difficulties in doing good for the living beings are mentioned in the question in line v5, but 
only two kinds are preserved in the fragment. The third one is perhaps on the next page, if 


there is any. The corresponding passage in the Bodhisattvabhimi reads as follows: 


tatra katama bodhisattvanam duskara arthacarya / sa trividha drastavya / ptirvakusalamilahetv 
acaritesu_sattvesv_arthacarya bodhisattvanam duskara / tatha_hi te duhkhasamadapya bhavanti 
kusale / mahatyam bhogasampadi vartamdnesu sattvesu. tadadhyavasdnagatesv arthacarya 


°° Lévi 1907: 88. Prof. Seishi Karashima reminds me of another similar paragraph in the Aksayamatisiitra as 


quoted in the Siksdsamuccaya (Bendall 1902: 287): “sydd yathdpi nama Sresthino va grhapater vdikaputrake 
gunavati majjagatam prema | evam eva mahdakarunapratilabdhasya bodhisatvasya sarvasatvesu majjagatam 
preméti //’ Jens Braarvig’s translation of this paragraph is as follows (Braarvig 1993: 354): “As a rich man or 
householder has heartfelt love for his only virtuous son, just so the bodhisattva with great compassion has 
heartfelt love for all beings”. The Chinese translation can be found in the Dafangdeng dajijing KTi EK EK 
(T. 13, no. 397, 200a23f.): WARMER FRE, BWEKAR IEA, Ri WER ZS. 

*!. The Chinese translation of this passage in the Dacheng zhuangyanjinglunXK Fe +E KS iti (T. 31, no. 1604, 
623al1f.) reads as follows:#7 BEE, SZ ACA HE, TERRA At, PEA — SH. 

*. The Chinese translation in the Puti ziliang lun #4} tai reads as follows (526b17f.): EVE MIR, HE 
BaHERE TI, TT EILE, 47 ADS KER. (NPD ZE, PPE, (LZ —- AAR, bitte As, BOT, 
FER, APD Ti, MKC. Ee, RARE, BESS Lar, MET. AAS HESZ, KR 
PRAIA, BELA STA, SE Et. ER RETAE, RAE BL, BR ARAL, SEE SERS, 
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bodhisattvanam duskara / tatha hi te mahati pramaddapade pramddasthane vartante / ito 
bahyakesu_tirthikesu_purvam [ca] _tirthikadrsticaritesu_sattvesv_arthamcarya bodhisattvanam 
duskara / tatha hi te svayam sammiidhds cabhinivistas césmin dharmavinaye //* (“Here which 
are the bodhisattvas’ deeds for the benefit of others difficult to accomplish? They should be 
known as of three kinds. In respect of the living beings who did not practice the cause of former 
good roots, it is difficult for bodhisattvas to do good for them. Because they are difficult to be 
persuaded to be good. In respect of the living beings who are indulged in and attached to great 
pleasure and luxury, it is difficult for bodhisattvas to do good for them. Because they immerse 
themselves in intoxication and insanity. Then in respect of the living beings who are heretics, or 
former-heretics, or practicing heretical beliefs, it is difficult for bodhisattvas to do good for them. 
Because they are foolish and stubborn in the Buddha’s dharma and vinaya.”’) 


There are two Chinese translations of this passage, one is from the Pusa dichijing #5 be Had 
#K (T. 30, no. 1581) by Dharmaksema 22k, and the other is from the Yujiashi dilun x fll 
Fil SH iii (T. 30, no. 1579) by Xuanzang K% #2. Dharmaksema’s translation reads as follows 
(924b2f.): 


Bie wee A ? MS, AMER MERA, MRE A, Ee HET A. a TD 
{kik AAMEGR, GAH, RRA, Mn TF, keh SATA aH OK BOG bat 
We, We AIL, BETTE, Ee ETA. EE, Meh. 


Xuanzang’s translation is (531lal1f.): 


Bie wee TAT 2 EAT BS, EE, PCR RAT, AEF T A 
fT, 7E 4 — EAT AAT ee MEE, Aare, RAR ABIA, Bee 
Abie, MAG AT, BEAT AIT, WEE MEFT AAT. AL ? BRK BO 
SOS, i SC a ae Hr HE, ek tbh With, BARI. AA TAT, nets Fl 
fT, ER ETRE. AIDA ? BOS A EBL, TRIMS ii. 


The two Chinese translations correspond closely with the Sanskrit original. The only 
difference lies in the additive closing remark after each kind of difficulties. That is, ... “this is 
the first difficulty” ... “this is the second difficulty”... and “this is the third difficulty”. In this 
respect, the Khotanese text resembles the Chinese translations. But as for the order of the 
three kinds of difficulties, the Chinese translations conform to the Sanskrit original, while the 
Khotanese text takes the third difficulty as the second. And unfortunately, the third difficulty 
in Khotanese might be lost. 


Conclusion 
Martini notices the dearth of early Agamas in Khotan and the Middle Period materials’ being 
recast within a Mahayana frame of reference.** Now we can see how the passages from a 
Nikaya Buddhist scripture were flexibly selected and adapted in ancient Central Asia. Simply 
changing the term from “bhiksu” to “bodhisattva” in the stereotypical opening sentence could 
make a text assume a Mahayana outfit. 
The Sanskrit original of the Bodhisambharasastra by Nagarjuna seems to be long lost. 


3 Dutt 1966: 152. 
4 Martini 2013: 16-17. 
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The verses are preserved in the Chinese translation of Vasitva’s Commentary on the Bodhi- 
sambharaSsastra by Dharmagupta 3 FZ % 4% . And some verses are also included in other 
popular Buddhist scriptures, such as Mahaydnastitralamkara and Aksayamatisitra. Now we 
have the Khotanese translation of the apramdna part of this important treatise. Through the 
translator’s joining it to passages from the Bodhisattvabhiimi, we could infer that these two 
works are closely related to each other in the eyes of ancient Khotanese Buddhists. Perhaps 
this composite work consisting of passages from different texts serves as a handbook or 
guidebook for a bodhisattva’s religious practice in ancient Khotan. 
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